Looking at descriptive, comparative social and historical evidencB, this study explored factors contributing to language death for two languages formerly spoken on the Indonesian island of Buru. Field data were gathered from the last remaining speaker of Hukumina and from the last four speakers of Kayeli. A significant historical event that set in motion changing social dynamics was the forced relocation by the Dutch in 1656 of a number of coastal communities on this and surrounding islands, which severed the ties between Hukumina speakers and their traditional place of origin (with its access to ancestors and associated power). The same event brought a large number of outsiders to live around the Dutch fort near the traditional village of Kayeli, creating a multiethnic and multilingual community that gradually resulted in a shift to Malay for both Hukumina and Kayeli language communities. This contrasts with the Buru language still spoken as the primary means of daily communication in the island's interior. Also, using supporting evidence from other languages in the area, the study concludes that traditional notions of place and power are tightly linked to language ecology in this region. Contains 33 references.
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INTRODUCTION
In the Indonesian province of Maluku where the population is roughly 50% Muslim and 50% Christian, people often make distinctions along religious lines in explaining their view of language ecology. In Christian communities, they assert, people no longer speak their vernacular languages and have shifted to Ambonese Malay.t In Muslim communities, on the other hand, they assert that people have retained their vernacular languages and speak Ambonese Malay as a second language. While this largely characterizes villages around the provincial capital on the small island of Ambon, religious affiliation per se has not been the determining factor in language maintenance or shift in central Maluku. One has only to look at the nearby island of Buru to find the opposite dynamicsthere some Muslim communities have shifted to Malay, while traditional and Christian communities continue to use the vernacular language vigorously.
In this paper I focus on two relatively recent cases of language shift and death among Muslim communities on the island of Buru, looking at a variety of relevant historical, cultural and social factors. On the basis of the understanding gained from these Buru cases, I then discuss several other endangered languages and cases of language shift in both Muslim and Christian communities on other islands in the Ambonese Malay is a regional variety distinct from the standard Malay known as Indonesian (see B. D. Grimes 1991). I am indebted to Barbara Dix Grimes for her extensive comments on an earlier draft of this paper. Over a three day period of meeting with these four people (two men and two womenall of whom were over sixty years old), they themselves came to several realizations. First, they realized that none of them had used the language actively for over thirty years. Second, as I tried to elicit basic vocabulary there was a growing horror as they came to reaiize what one of them finally verbalized on the second day: "If the four of us cannot remember these words, then they are lost forever." Third, They also began to realize that the discourse of past glory which had brought identity and cohesion to them as an ethnic group was built on a now crumbled foundationwhile the number of people who could trace their ethnic origins to Kayeli kin groups was about 800, they had not maintained their language which symbolized and preserved their unique ethnic identity. It had been lost, not by conscious choice, but by simple neglect. As I was getting on a boat to leave, the raja of Kayeli (who had been present at all sessions), asked me, "With the words that you gathered, could you please put together a book that we can use in school to teach our children how to speak our language again?" Not only were these realizations traumatic for them, but also for me as I struggled with having been the instrument that triggered these realizations, albeit unintentionally.
On the earlier survey trip to the north coast of Buru in 1983, I had gathered data from the last speaker of Leliali in the village of Jiku Merasa. That data and the data from Kayeli were sufficient to establish Leliali as a divergent dialect of Kayeli. Upon visiting Jiku Merasa again in late 1989, I learned that the gentleman had died the previous March. No other speakers were known by the community.
During my three days in Kayeli in 1989 I was also introduced to a toothless old woman around 80 years old who claimed to speak Hukumina, also known locally as `Bambaa'. She had married a Hukumina speaker, but to her knowledge neither she nor anyone else had used the language since WWII. Her mind wandered regularly, and the little data I was able to collect from her are a mixture of Kayeli, Bum, and some other language that I assume is Hukumina. There are no other known speakers.
BURU LANGUAGE GEOGRAPHY OVERVIEW
The following figure summarizes what is currently known about languages on Buru. It is based on direct linguistic evidence as well as on indirect evidence such as written historical records, and local oral history, ane place names (adapted from C. Grimes, in press). Upper case represents language names, lower case letters represent dialect names, and italics represent subdialects. Alternate names and alternate spellings are in parentheses. Li Garan is a special taboo register spoken by speakers of the Rana subdialect (see Grimes and Maryott 1994 Grimes 1994b) , and a paper on comparative morphology (C. Grimes 1991c), among other things. From the Kayeli data, I am compiling a dictionary that at the time of writing has just over 428 processed headwords (C. Grimes, 1994ms) , and additional field notes based on the three days of fieldwork. For Hukumina I was able to obtain very little reliable data from the one old woman during the span of the fieldwork focusing on Kayeli. Consequently, data for the three languages cannot be evaluated on an equal footing.
3.1 Different historical sounc1 ...orrespondences Additional data for Hukumina are much more limited. Cognate data reveal a couple of significant differences in the reflexes of *k and *s.
The Kayeli split appears unconditioned and is equally divided between /k/ and /0/ in initial and medial positions. The Hukumina *k > /c/ /i_V, while limited, is reminiscent of a few languages of southeast Sulawesi, such as Moronene. The reflexes of *s are tentative. 6 Compare also Malay rawa 'swamp'.
7 There is a merger of PMP *R, *d, *I> Kayeli /1/. They maintain three distinct reflexes in Buru.
8 Blust (1981) noted the Buru and Soboyo (Sula) forms indicate metathesis from the proto form. C. Grimes (1991a, b) argued that this is probal);y due to the intense contact with over 12,000 speakers of Sula residing along the north coast of over the past 10-14 generations and should not be considered diagnostic for subgrouping. The Kayeli form does not appear to share the metathesis.
Digging for the roots of language death 'knot of the vine' wahe-t nake foko-n vine-NOM 3sP knot-3sG 'knot of the vine' Another area of noticeable difference is that vowel-initial verb roots in Kayeli and Hukumina take a subject prefix, in a pattern similar to many languages in the CMP region. Buru has no system of subject prefixes, the forms relevant to the example below being simply ino 'drink' and ine 'sleep (the latter limited to the north Rana and Lisela dialects of Buru)'.
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In the verbal morphology there are striking differences in the use of the marker for indicating that the semantic role structure of the post-verbal core argument verb has been repackaged from its unmarked role. Buru uses a non-syllabic applicative k suffix. Kayeli, on the other hand, uses a disyllabic stress bearing auxiliary heer that can also indicate a causative, and thus also affect the interpetation of the preverbal core argument. van Fraassen 1983 van Fraassen , 1987 While those living in the interior were not as affected by Ternate's struggle with Europeans over the spice trade as those on the coast, the situation did have a significant effect on language use on the island. Twelve coastal communities were forced to live around the Dutch fort at Kayeli on the southern shore of Namlea Bay.
The above event had a significant effect on language use on Buru. The Dutch gathered twelve hostage-puppets around them at the fort at Kayeli on the southern shore of Namlea bay.
The leaders of these communities are still referred to in Kayeli as the "12 Raja Patti" or the "12
Latu Patti" (12 king-leaders').
Each raja or latu set up his own village, his own mosque, his own wells, etc., for a community of people from his own area speaking whatever variety of speech was distinct to their Map 4: Villages from which the Dutch relocated populations 1° Gugul is a Ternate loan associated with the position of a rule.; (Andaya 1990 (Willer 1858:209) .
During the second half of the 1800s the greater fort community at Kayeli began to decline for a variety of reasons. The Dutch officials became concerned by what they perceived as an abuse of power by the rajas over the interior people of Buru. B. D. Grimes (1993:37) describes the ensuing decay:
As the colonial government weakened the authority of the raja, Kayeli began to decline. Perhaps not unrelated was the fact that Kayeli was one of the few places the Dutch allowed the sale of opium. The unproductiveness of several opium-smoking rajas was noted by Forbes (1885:392) . In addition, a smallpox epidemic swept the area during the latter part of the 1800s, severely reducing the population around the fort. And in the early 20th century the Dutch colonial government, the Chinese, and the Christian village moved out of the malarial swamp at Kayeli to a dry area across the bay which became the present-day government center of Namlea. By the time of a detailed Dutch map in 1915, the two groupings of six villages had consolidated into just two villagesMasarete and Kayeli.I3 Thus, from the mid-1600s until early in the 1900s, the focus of Dutch contact on Buru was concentrated around the fort at Kayeli. The community surrounding the fort was a complex microcosm of the 12 Muslim communities with their associated speech varieties, plus mercenaries and government officials the former village of Hukumina whose foundations are still to be found hidden underwater in a nearby sago swamp. Some remnants of the inhabitants of the extinct villages are still identifiable by their kin group affiliations. And some of the older people still remember bits and pieces of the different speech varieties as either first language or second language speakers.
Digging for the roots of language death C. E. Grimes (.1 from Ambon, Seram, and other parts of the archipelago." While the Kaye li people continued to use the Kaye li language for things associated with their own cultural and political domains, the language of this multiethnic multilingual community around tlie fort eventually became Malay.ls It was from this community around the Dutch fort at Kaye li that most of the wordlists labeled 'Bum' were collected during this period. This serves as a partial explanation for the utter confusion and language mixing found in most of those wordlists.
CULTURAL NOTIONS OF POWER AND PLACE
In returning to their homelands after more than 200 years at the Dutch fort, the five rajas and their communities exemplified important cultural notions about power and place. Societies of eastern Indonesia are organized around kin groups which can also be aptly described as 'origin groups '. Fox (1990: 3) has characterized such groups in eastern Indonesia as follows:
what they claim to share and to celebrate is some form of common derivation. This derivation is socially constructed and may be variously based on the acknowledgment of a common ancestor, a common cult, a common name or set of names, a common place of derivation, and/or a share in a common collection of sacred artifacts.
On Buru there are around 40 such kin groups referred to locally as noro. The noro to which an individual belongs establishes his or her ancestors and place of ancestral origins. This territory may be around the headwaters of the stream at which their mythical founding ancestor first appeared, or the place where an immigrating founding ancestor first disembarked from the boat that brought them to the island. Noro members are inalienably tied to this place as traditional custodians, even though they may not live there.
It is thus important not only on Buru, but also in many )cieties in eastern Indonesia, to distinguish between place of residence and place of origin.
In times of difficulty Buru people who reside outside their place of origin return there to restore or ensure a proper state of affairs in their relationship with the founding ancestor as well as with other relatives, living and dead. This includes people who have their entire lives on the coast or even on another island several thousand kilometers away. This dynamic is also true across generations with younger people returning to the place of origin that their parents or grandparents left that the younger generation may never have visited in order to resolve difficulties they cannot otherwise overcome. In 1991 to resolve difficult relations they were experiencing with another kin group, one entire kin group who had lived in the center of the island for several generations abandoned their village and fields there and migrated four days' walk to the ..;oast to return to the place at which their founding ancestor had first set foot on Buru. Buru people acknowledge ties to their ancestors regardless of where they are, but the relationship is most efficacious in the place of origin of their kin group (see B. D. Grimes 1993).
The phenomenon of returning to one's place of origin to resolve difficulties has also been observed for other societies in the region and is not limited to isolated societies. For example, Cooley (1961) observed that Ambonese Christians will travel several thousand kilometers home to participate in Good Friday communion when trying to overcome a particularly slippery and far-reaching problem.I6
14 Such origins are evident in the names listed in Willer (1858) and Wilken (1875) . 15 By this period the Malay spoken in the region had already acquired a distinct regional flavor and was significantly different from the classical Malay associated with the Sultanates of Riau and Johore on peninsular Malaysia (see B.D. Grimes, 1991) . It was this regional variety of Malay, not classical Malay that was the source .f lexical borrowings from Malay. 16 My own years of residence on Ambon confirm that this practice still exists.
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The importance of place and origin groups in social life can also be a factor in language ecology. Valeri (1994) has noted how the small (around 150 people) Huaulu society of north central Seram is a multilingual society with people using the lingua franca and other languages to interact with surrounding groups. Knowledge expressed in these languages is important, but the most important and powerful knowledge defining Huau lu society and ancestral origins is always expressed in the Huaulu language.
6. CASE STUDIES
The demise of the Kaye li language
The demise of the Kaye li language has involved people of Kaye li kin groups living in their place of origin who have gradually stopped using the Kaye li language. Yet after the events of 1656 the Kaye li people no longer formed an autonomous society, but were merely one of the 12 Muslim villages in the multiethnic multilingual community surrounding the Dutch fort. Many activities at Kaye li were externally oriented and necessitated the growing use of Malay, the local lingua franca. To deal with the inhabitants of the interior the raja of Kayeli had an interpreter who could use the Buru language. To deal with the Ternatans, Javanese, Makassarese, Ambonese and Dutch, they used Malay. And to interact with those populations that were resettled around their village they also had to resort to Malay. It was apparently only for internal functions (e.g. home, some marriage negotiations, disputes with other Kayeli litigants) that the Kayeli language was used. They were not even remotely an autonomous community, but were to a great degree integrated into a larger community.
When the Kayeli fort community began to decline, the semi-independent communities that remained were forced to consolidate to some degree. There was no longer sufficient personnel to maintain the 12 mosques independently and some of these were abandoned to consolidate and maintain a few at acceptable standards. At the turn of the century when the Dutch colonial government moved their offices across the bay to Namlea, the 12 Muslim villages had consolidated into just two. Furthermore the smallpox, subsequent deaths, and eventual move by the Dutch conspired to communicate to the other populations that the Kayeli raja and leaders no longer had access to the power of the place that brings success.
World War II brought renewed activity to the area, but the Japanese, and after independence the Indonesian government established themselves in Namlea, not in Kayeli. The discourse of past glory and positions such as the raja's official translators were maintained, but the substance behind them no longer existed. Most commoners survived by becoming fisherman or as swidden agriculturalists and intermarried from the pool of those left in the two villages of Kayeli and Masarete, rather than maintaining their distinct ethnic identities. So while at the local level, use of the Kayeli language in a few domains, and contrast with the other ethnolinguistic groups, was sufficient to maintain the language to some degree from 1656 until WWII, the events set in motion in 1656 and the lack of an autonomous community conspired to allow a shift to Malay in this century that went virtually unnoticed by the community themselves.
Digging for the roots of language death C.E.Grimes 6.2 The death of the Hukumina people and language Willer (1858) notes that homeland areas of Hukumina, Palamata, Tomahu and Bara had no interior people from which to extract tribute, and thus the leaders around the fort at Kaye li were not able to be economically independent. And van der Miesen (1908) The use of the Alune language spoken in west Seram reflects similarities to the Masarete case above. Alune is spoken in approximately 25 villages scattered through the mountains and surrounding coast. To simplify a complex situation, recent research (Florey 1990 (Florey , 1991 (Florey , 1993 Yushin and Takako Taguchi, personal communication) indicates that language use in the mountain communities continues to be vigorous. However, in communities on the coastal periphery, some of which have migrated from the mountains within the last 150 years (most within the last 45), there are many of mixed ethnic composition and uncertain relationships to the land around them. In these peripheral communities there is also a much more varied range and context of usage of Alune and Ambonese Malay, with some segments of society more comfortable in Malay.
Prior to the Hoamoal Wars, in 1621 the infamous Jan Pieterszoon Coen decimated thousands of inhabitants of the Banda Islands to gain control of the monopoly in nutmeg and mace. Survivors fled to the southeast and established the communities of Banda-Eli and Banda-Elat in the Kei Islands. While Malay is used heavily in these villages, the Banda language continues to be used by some. The two villages have been able to maintain a cohesive and autonomous enough ethnolinguistic identity to have not lost their language over more than 300 years.
CONCLUSIONS AND IMPLICATIONS
Recent research (B. F. Grimes 1992) lists 668 living languages spoken in the Republic of Indonesia. Language groups located in western Indonesia (e.g. Java, Sumatra, Bali) number in millions of speakers, while in eastern Indonesia a greater linguistic diversity is also associated with fewer numbers of speakers for each language. People from these smaller language groups, by themselves, often do not have the economic and political resources to maintain and legitimate their own language as part of modern Indonesian social life. The examples in this paper from central Maluku show that when cases of language obsolescence and language shift occur in the region, there is not a simple or all-encompassing cause. Factors such as religious affiliation, language contact, migration or population size are not in themselves sufficient to account for all of the cases in the region. Each case must be studied on its own to unravel the complex of interrelated factors involved in the history of each society. No single factor is diagnostic of language death. There are. however, certain factors that provide useful starting points when looking at endangered language situations in eastern Indonesia.
Small language groups are not necessarily endangered, but when communities have been uprooted from their place of origin (voluntarily or by force), it becomes important to investigate whether the entire
Digging for the roots of language death C. E. Grimes 16 population was uprooted (e.g. Hukumina, Larike Christians, the Batu Merah community), or if part of the group was able to remain in its homeland (e.g. Lisela, Masarete, Alune). Smaller language groups in which the entire population has been severed from their places of origin appear more likely to be endangered.
If there is a large language group in which some people remain in the places of origin and some migrate out or are on the periphery in prolonged interethnic contact (e.g. Masarete, Alune), those on the periphery are more likely to be involved in language shift. From another perspective, initial contact with a larger language on its periphery may bear little resemblance to the profile of language use for the society as a whole. While some speakers living out of the traditional areas may shift to another language, if people continue to use the language in their place of origins the language may not be endangered.
If a small language group is inundated by outsiders at its place of origins and unable to maintain its autonomy as a language and society, there is also a likelihood of language shift (e.g. Kaye li).
When an entire language group is removed from its places of origin or when the language group is relatively small and involved in intense outside contact, a key question can be asked: "Are members of the language group able to maintain a cohesive identity as a relatively autonomous ethnoliguistic society (e.g. Banda), or must they assimilate to a larger community for survival (e.g. Hukumina, Kayeli)?
In .t,.e cases of both Kaye li and Hukumina the factors that set the stage for eventual language shift or obsolescence were several centuries removed from the actual period of recognizable shift. Each language has a history that may be complex and require detailed study. Reversing language shift or fostering language maintenance requires a long view of the past and perhaps a long view of the future to address the dynamics that have been set in place over centuries.
